The Greek word ἐκκλησία (ecclesia in its Latinised form) was chosen to express not a new religion but a social event -a mode of relations of communion . . . a mode of human existence and coexistence. 1 Theology itself, as an expression of the ecclesia, is also an expression of the common life of the polis in which Christians take part and also participate creatively in the way that common life is constituted. Theology can therefore be characterised as a political theology, among other things. In addition, theology is considered 'political' as an expression of the ecclesial event in the common life of the polis, and does not only participate in the manifestation of the polis, but also has political consequences for it.
This connection of the polis/state and the ecclesia/church or the complex of politics and theology or Eucharistic event has been expressed in three main currents in modern theological thought. The first current supports the idea that a political theology can be directly produced from the Gospel of Christ and the witnessing of His Church in the world. 2 According to this logic the Church understands itself and is constituted as an 'alternative polis' with the mission to reveal to the world through its example the way the world exists. In this way it shows the existence of two distinct empirical ways of life, which also constitute distinct political experiences. 3 This separation of the two experiences of the Church and the state does not mean that the Christian underestimates the worldly. The people of God manifest their 'good news' into the world as an 'alternative polis' (church); they do not deny the world or withdraw from it. 4 The politics of the Christian are the political life of the Church-polis, which is distinct from the political life of the state-polis. 
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The second current is a correlation between the two fields, the spiritual and the secular or the ecclesiastical and the political. According to this position, the Church must not show arrogance by trying to exist as a distinct and superior witnessing about the world but it needs to relate with it, to ideologise it through its spirituality, to provide it with an ethical dimension through the incarnated and democratised Logos of God. 1 The third current supports that the models of distinct or of separate fields are obsolete because the Christian lives and becomes a Christian inside the world and with it. A characteristic example thereof is Gustavo Gutiérrez, a Peruvian Dominican priest and professor of theology, considered as one of the main founders of Theology of Liberation, who rejected any problem of dualism and added that the 'natural and the supernatural orders are therefore intimately unified. ' 2 Independently of whether someone supports the distinction or the separation of the ecclesial and the political event, their direct correlation or even their total identification, one cannot deny the political dimension of theology and the Church. Because of this fact, the German Reformer theologian, Jürgen Moltmann, argues:
Political theology was not understood as a theology of the political, but rather it was a designation for every Christian theology and a hermeneutical or fundamental-theological category. There is consciously political theology, there is politically un-conscious theology, but there is no such thing as an un-political theology, at least not on this earth and presumably not even in the heavenly politeuma. 
According to Moltmann, theologies can be categorised as 'church' , 'state' or 'prophetic' . The first distinguishes the ecclesial from the political event without totally separating them; the second transforms Christianity into a state or political ideology and power practice, while 'Political Theology as prophetic theology is liberation theology, and liberation theology, is Political Theology' . 1 Moltmann argues that after Auschwitz the privatisation of the faith is no longer possible for Christian life and 'theology belongs in the realm of the public discussion of political freedom, social justice, and the future of the earth' . 2 Moreover, the German Catholic theologian Johann Baptist Metz argues about the distinction between the 'old' or 'classical' political theology and the 'new' one. The 'old' or 'classical' political theology understands the 'political' in terms of national and legal policy, as an ideology of statism (from Roman political metaphysics until Machiavelli, Thomas Hobbes, Carl Schmitt and the 'Catholic State'). 3 On the contrary, the 'new' political theology uses the term 'political' in 'a strictly theological intention' , 4 which knows how to 'distinguish between the secularisation of the state and the dialectic of secularisation in society' 5 by strengthening Reason (logos) 'alive in the Public Sphere' . 6 As a result, it makes sense to claim that political theology is distinguished from political philosophy, ideology or social theory, because it is a theology and Christology of a special mode of life, inspired by the life of Jesus Christ, faith in God and the freedom of love. As a conclusion, every Christian has a political life, even though they don't exhaust their mode of existence in the political dimension, and because of that every theology is a political theology. Following this logic, people became Christians because, although they lived a political life and had a great interest in it, they put at the centre of their existence the Eucharistic and ecclesial event. In this way they combined the polis with the Ecclesia. The term 'political theology' in the West today has taken a very special content: it means a group or school of theologians that try to interpret the message of the gospels for the salvation of man with the instruments of modern political theories, mostly from the Marxist and neo-Marxist left. The main endeavours of this 'political theology' vary from a purely theoretical-scientific attempt of political interpretation of the biblical texts to an immediate and practical involvement of theologians and priests in radical movements. 1 Yannaras takes a critical stance towards political theology: in his view, conservative, liberal and revolutionary political theology belong to the same 'coin' of Western theology, not because they have the same political practices, ideologies and modes of life, but because they are based on the same faulty ground of Western logic. This ground is traced by Yannaras through two basic problems: the problem of the polarisation between the transcendental and the worldly, and the problem of political commitment as a mechanism of individualistic over-compensation.
The Problem of the Polarisation between the Transcendental and the Worldly
According to Yannaras, political theology in the context of the Western world becomes one pole in the conflict between an intellectualist, academic and scholastic theology on one side, and a practical, hyperpoliticised and committed, or 'militant' theology on the other. Western political theology belongs to the second pole, 2 where the emphasis on 
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the practice and social radicalism of revolutionary political theologies is a natural response to and a negation of the centuries-old dominance of intellectual Scholasticism and the absolute truth that stems from this mode of metaphysical thinking. The context of academic and scholastic theology identified the truth with the Idea of it and God with the Noesis. As American philosopher Charles Taylor added, 'the space of disclosure is considered to be inside, in the "mind"' . 1 According to Yannaras, this pole found in Aquinas and Descartes the climax of its metaphysics, in which faith is understood as an achievement of internal thinking and individual logic.
In this context, idea produces idea, thought produces thought, theory produces theory, independently of the total experience of the whole person and the experience of its relationship with others and the incarnated world, with which it constitutes a community or society. The development of this metaphysical understanding of the relationship between the transcendental and the worldly transforms theology into a philosophical system and faith becomes ideology. This intellectual logic thus leads to a problematic understanding of incarnation and history. As the French Catholic theologian Jean Daniélou points out, there is a distinction between Thomism and Patristic theology. In his own words, 'the concept of history is not part of Thomism. On the contrary it is central to the big patristic systems' . 2 According to Yannaras, political theology, transformed through materialism and historicism into a revolutionary political movement, came into conflict with Western metaphysical Christianity, which was politically harmless. As a result, transcendental theologies deal with a 'God-Idea' that does not relate with the incarnated experience and its history, while the secularised theologies of praxis focus on a history rid of the eschatological experience. In many cases, political theology becomes so obsessed with changing social structures and political institutions that it seems like a 'theology without God' . 3 However, the following must be made clear: Yannaras does not criticise theologies of political praxis or theologies of history. Quite the contrary, since incarnation and historical experience form a basic Boff to describe the commitment to the poor by the Christians of the Latin American movement of 'Theology of Liberation' . 
The Problem of Political Commitment as a Mechanism of Individualistic Over-Compensation
According to Yannaras, the main problem of the person who is socially and politically committed (or militant), while basing his activity on biblical tradition, is demonstrated in the fact that for this person Christianity is conceived and experienced as a religious and not as an ecclesial event. The religious event is individualistic, connected with commitment of any kind, including political and social commitment. On the other hand, the ecclesial/Eucharistic event as the Christian event per se, refers to the human person who related with others, with nature and God, in the freedom of Love.
But why does an individualistic religious logic lead necessarily to any kind of commitment, while an ecclesial logic leads to the freedom of relationship? Yannaras argues:
Religion is another kind of event: it has a codified 'faith' which it demands from others, it has 'dogmas, ' which the individual has to accept as his own beliefs. . . . The subordination of the individual to the 'right' beliefs and the upholding of norms of 'divine validity' exclude communal participation and make up another kind of event: a commitment that secures ego, through 'eternal' security. 2 In this normative religious framework the Western Church is understood as an 'acropolis under siege' from the powers of evil and sin. The dogma of ideas and practices that offer salvation has been definitely given; its truth has been certified by the hierarchy of the Church or through the mystical experience of the inner self and the believer is now called upon to defend it individually. Christianity becomes a religion, and religiousness as an 1 
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individual choice and a mechanism of belonging serves the psychological defence that seeks existential security and certainty. 1 Every other person who questions their beliefs and axioms is thus seen as a threat and an enemy.
According to Athanasios Papathanasiou, a theologian and editor of Synaxi, a major theological journal in Greece, the belief that orders have a value in themselves leads to a loveless competition for self-justification about which the Apostle Paul spoke, presenting it as a twist of faith. 2 A good example of this attitude, according to Yannaras, is 'Pietism' , 3 an expression of Protestantism at the end of the seventeenth and beginning of the eighteenth century, which understood the Gospel more as a code, as a practice of ethics, or as a moralistic duty and not as an Ethos of freedom, which means a mode of life inspired by freedom. 4 The distinction between the religious and the ecclesial event as a distinction between individualistic and relational existence, or between abstract ideology and salvific experience, is made clear in the issue of faith. Yannaras argues:
The Church speaks about faith in the Greek sense of the word: Belief in Greek means trust, and to believe means to trust. . . . Faith is an experience of a relationship and has the dynamic of the relationship. It is continuously conquered without it ever ending. . . . On the contrary, faith for the holy Augustine is an individual belief of principles and values. 5 Yannaras follows the French theologian Marie-Dominique Chenu, pointing out that mental faith as a psychological belief objectifies faith into rules and values, thus turning its experience into an idol. 'Idols' of religiousness are the enemies of the Eucharistic event which makes up Christianity.
The religious event as an objective truth did not avoid being directly influenced by the dominant social, political and cultural relations of its time. Religiousness was expressed inside the feudal world as The historical reaction to both the conservative and the liberal political theology, when the labour movement arose into the mass societies of the industrial revolution worldwide, came from the 'militant' Marxist revolutionary theology, mostly in Latin America and the rest of the colonised world, which opposed abstract universal values with concrete historical action. But for Yannaras, all these historical forms are into the same context of transforming Christianity into a religion when social openness maintains an individualistic basis.
Individualistic religious logic reveals a need for psychological security. Sigmund Freud wrote about different kinds of love. One of them is the kind of love he senses in many persons who attempt to disengage from the pressures of an immediate relationship with others. Many of these people exchange the experience and the need of loving and being loved personally with the experience of a general offer towards the public. In this way they 'transfer' their love to people in general and not to certain persons, where they would risk being rejected. 2 This way of life, which Freud describes as a 'mechanism of overcompensation' is what Yannaras means when he talks about the 'psychological overcompensation of Western Christians' and the 'psychological motives of political theology' . 3 In these cases, love and faith is used as a political ideology for social practice; as a commitment and ethical system.
The Problem of Political and Social Violence
Another issue for political theology is the problem of the relationship between Christian life and political and social violence. Historical oppression and injustice in many cases has led to the development of radical political theologies, such as the theologies of revolution or liberation theologies in Latin America. According to Fr George Metallinos, a Greek theologian, historian, author and professor, radical 1 
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political theologies are the result of the Western feudal system, which has been particularly cruel to the lower classes and culturally racist. That led to social and political polarisation in Western societies as well as in their colonies. The Roman Catholic Church in some cases took the place of the European feudal elite, sometimes supporting servitude with theological arguments. Moreover, it legitimised colonisation and imperialism as the divine order of things. 1 Fr Metallinos concludes that the revolutionary movement in the European colonies is an effort to restore the theology of the Christian world and discover the true spirit of theology in the Christian Third World, as well as the discovery of the real spirit of Christianity of the Bible in society. 2 Christos Yannaras recognises the problem of historical violence and the choice for a Christian whether to undertake the responsibility to struggle with the people against a conqueror or an exploiter, or to participate in a common effort with others with the purpose of changing the oppressive political and social structures and establishing liberated social relationships and political institutions. The problem, according to the Greek Christian philosopher, is detected in the fact that the radical political theologies of revolution justify social and political violence with theological arguments. Because of this, political theologies serve the psychological reassurance of individual political choices and hopes. Moreover, Papathanasiou argues, these Christian acts were understood by Yannaras as attempts to replace the ethos of personal endangerment inside the tragic imperfectness of the world through a 'morality' of 'objective reassurance'; for example, through basing revolt on the Bible. 3 Yannaras' main problem is neither the political stance of these Christians nor the fact that some of them revolt or resort to violence. His problem is with basing and justifying these actions on God's will, on the Holy Scriptures or on Christian traditions. A Christian should know that no psychological or spiritual reassurance exists when he takes the responsibility to act politically and use violence. Taking political responsibility, even through murder, with the purpose of changing social and political structures or of deposing a tyrant, mobilises many Christians in the so-called theologies of revolution and liberation. But 
when violent political action of the Christian is based on the Bible or on Christ, argues the theologian and researcher Christine Schliesser, it reaches its highest contradiction. 1 Yannaras takes the drama of political and historical life a bit further. According to him, a Christian cannot take part in violence and murder and wonder if this mode of life is the mode of Christ; for it is not. In violence, people risk their soul, not just their biological existence. However, this is a danger that a believer accepts for the sake of the people, as the price of being one of them and of fighting with them, and not because Christology demands it. As a consequence, even if such a political stance cannot be totally isolated or distinguished from the spirituality and Christology of its actor, it also cannot be based on it, on the Bible or on some moral teaching of the Church.
It is accurate if we claim that the critical position of Yannaras does not reject any political theology but only the one that is 'á priori dedicated to individual claims' . 2 He rejects a political theology that transforms Christianity into an individualistic and egocentric religion and an ideology for specific uses inside the social and political sphere.
Moreover, Yannaras' criticism is not the kind of elitist view that underestimates everyday praxis from the standpoint of an aesthetically superior spirit. 3 His criticism is directed on those social actions of any political theology which although claiming to base themselves on the life of Christ and the Holy Scriptures, they actually have nothing to do with the Eucharistic event. This Christianity ends up as a romantic ideology and a moralistic aretology. Therefore, Yannaras' criticism does not question political theology; it clarifies it.

Yannaras' Political Theology of the Eucharistic Event
Yannaras, by quoting Khomiakof, argues that 'the political theory of the Church is the truth of the holy Trinity' , 1 since ecclesial ethic lies in the secret life of the Eucharistic event. This event is the generative cause and source of Christian ethos, which ontologically transfigures the human person, 2 the community and the polis. 3 Yannaras accepts the communal, social and political change that occurs when human existence responds to ontological originality, which is incarnated as an expression of love's freedom. This freedom will be put at the epicentre of Christian and political life as an event that takes place through the freedom of relationship.
This love is a catholic experience of the human being that transfigures the person's will and the mode of his other life. Distinguished from this experience, according to Yannaras, liberation in Western logic expresses a situation of sentimental love and rational management of egoistic passions that starts and ends with the inner self. Sometimes it is an 'internal' exhaustive fight with and against one's own self and, at other times, it is the 'external' struggle against social and political structures and the attempt to change them, as an expression of individual responsibility towards the world. 4 However, by the ecclesial logic, the experience of freedom is expressed in history through relationships with others, with nature and with God, and not as a self-referring, individualistic and internal struggle. Human persons don't change first internally and personally and then open themselves to the world; on the contrary, they change inside the relationship, by communicating with the world.
Yannaras detects this change in Christians and their polis in the ecclesial/Eucharistic event, which is the expression of a special mode of being; the Christian act per se. This mode of being does not confine itself within the limits of a Church as a place of liturgy, but it spreads all S A M P L E over the world as a social and political event, in this way becoming the beginning of social, political and cultural transformation and a cause for historical change. 1 Because of this logic, Yannaras does not criticise the practising of solidarity and social justice, 2 but makes clear that taking care of the hungry, the thirsty, the foreigners, and so on, is an achievement and an indication not of moral behaviour but of a mode of existence, a transfiguration of personality that ripples throughout one's social and political relations. 3 Moreover, Papathanasiou mentions Fr Alexander Schmemann, according to whom the Eucharistic event does not only witness to the world its experience but is also baptised in the world. 4 The teachings of Maximus the Confessor are also similar in this aspect. In addition, Papathanasiou argues that for Fr Dumitru Staniloae, Maximus the Confessor finishes his work with praise for compassion and love for others, setting this task above everything else. 5 In the same vein, Archbishop of Tirana and all Albania, Anastasios (Yannoulatos), in 1975 stated his famous thesis on political and social life as a 'liturgy after the liturgy' . He called for spreading the Eucharistic experience on everyday life as a kind of ministration, 'with the purpose of liberating humanity from all its demonic structures of injustice, exploitation, agony, loneliness and the creation of a real society that live in love' . 6 This ministration does not mean that the Church must have a political programme for social and institutional structural changes. It is clear for Archbishop Anastasios that the creation or destruction of social structures is a political and not a theological or ecclesial task. In the same vein, Gutiérrez makes clear:
S A M P L E
My purpose is not to elaborate an ideology to justify postures already taken, or to undertake a feverish search for security in the face of the radical challenges that comfort the faith, or to fashion a theology from which political action is 'deduced' . 1 
Freedom of Relationship as a Foundation of Political Practice
According to Yannaras, the ontological potential and the empirical reality of 'freedom of relationship' sets the ontological foundation for the ecclesia as well as for the polis as a community of persons. Theology and Christian life are also characterised as political, among other things, since the common life of the Christians among each other and with others manifests neither the ecclesia as polis, nor the polis as an entirety. In addition, 'freedom of relationship' means that no subjective or objective á priori truth precedes the relationship. Truth manifests itself to the world through the relation. Human persons find their common truth when they freely associate with others, converse with them with honesty and good intentions and without dogmatic ideas and absolute axioms. 2 The 'freedom of relationship' is expressed by apophatic rationality, which Yannaras distinguishes from cataphatic rationality. Apophatic rationality refers to people who, as unique persons, meet to manifest in their common life the truth as it results from dialogue and social experience as an exercise in relationship. 3 This rationality is therefore apophatic exactly because it does not establish dogmatic truths and nonnegotiable axioms, nor does it pursue domination upon others. 4 The apophatic Relational Ontology, according to which the being 'is not' , but S A M P L E 'becomes' , sets the foundation for theological and political praxis. 1 On the flipside, cataphatic rationality of the individualistic and egocentric logic acts as if the individual possesses the absolute truth of things or as if it has the possibility to conquer it as a result of objective logic (Ratio). But the meaning of the polis is manifest as a common Logos on the ecclēsia tou dēmou, in the public sphere, and not as an individual rationality, produced in the inner-self through intellectual abilities. The person of apophatic rationality opens up to the world on the basis of a continuous relationship of freedom, in constant co-creation and communication with the historical evolution.
These distinct kinds of logic of apophatisism and cataphatisism express distinct modes of life. For Yannaras, if freedom is understood cataphatically, which means as freedom of action in order to fulfil the requests of the individual for its own happiness, then social competition and political struggle is unavoidable. The conflict will either take place in order to acquire more and more consumer goods to serve constantly increasing individual needs, or for the sake of social power and political sovereignty. The egocentrism of individualism cancels the dynamic of freedom in the relationship with the result of intensifying political hostility and class conflict. When a similar individualistic and cataphatic logic appears as an alternative in order to face this social and political division, it will necessarily attempt to level and equate all possibilities of individual fulfilment with the result of restricting or repressing personal liberties. 2 Individual certainty in the possession of the truth destroys the freedom of the relationship and any critical scrutiny to verify knowledge. Critical scrutiny is only developed through the participation of many in common decisions and through respect. This potential is only possible with apophatic rationality, where freedom is understood as the negation of necessity, as a dynamic of free relationships. 3 Yannaras considers that the people who seek to live freely will have to live with others in such a way that they are liberated from alienation, which is caused by their natural impulses (e.g. instincts, uncontrolled passions, unconscious impulses) as well as through social and political restrictions (e.g. social and political relations, institutions and collective views). 4 The social and political relationships that promote the unique S A M P L E personality of every person, by helping him to exceed the bonds of nature and social restrictions, need to grow and develop through a nondogmatic and non-individualistic rationality.
